interpretation of 1QSa 1:11b-22 and emphasizes that the meal described in these lines is presided over by the priest of local communities and not, as often thought, by the priestly messiah.
Although I do not agree with a number of aspects of Stegemann's reconstruction, for example his outline of the chronological relationship between 1QSa, 1QS 5-11, and D -space does not permit me to go into any detail here -I think he has reopened the important question of how eschatological this so-called eschatological Rule really is.
It is a central concern of this paper to emphasize that an association of the communal rules contained in 1QSa 1:6-2:11a with the Qumran community as described in 1QS is quite misleading. It is likely that this prevailing view is based on the introductory lines to 1QSa (1:1-3) on the one hand, and the fact that 1QSa is found on the same scroll immediately after the Community Rule (1QS).
It is often argued that the author of the Rule of the Congregation was preoccupied with the Messianic age, and only subconsciously and unwittingly did his account become coloured by his own earthly community background. Although this is admittedly the impression one gains from 1QSa in its present form, it fails to do justice to 1QSa 1:6-2:11a which constitutes well over half of the text of 1QSa (thirty five out of fifty two lines).
Interpretations of 1QSa that have hitherto been proposed have hinged to a great extent on the first three lines. These few lines as well as the description of a banquet in the Messianic age in 1QSa 2:11b-22 have dominated and, indeed, overshadowed the interpretation of 1QSa 1:6-2:11a.
In addition to being introduced by a new heading that lacks reference to the last days this sectiontaken by itself -contains nothing that would associate the material with the Messianic age. I, therefore, suggest that 1QSa 1:6-2:11a comprises traditional Essene communal legislation, with some evidence for a Qumranic recension towards the end of the section, which was later incorporated into its present eschatological setting. 10 What is more, the picture of the community behind this communal legislation corresponds closely to the picture that emerges from the communal rules in the Laws of the Damascus Document. It, therefore, seems likely that both the communal rules of the Damascus Document and 1QSa 1:6-2:11a emerged from a similar -if not identical -social situation.
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The introduction to 1QSa in 1:1-3, by contrast, shows remarkable terminological links with the Community Rule, especially 1QS 5:1-3. We now know from two MSS of the Community Rule from The authority structure pronounced by this passage seems clear. The levites are to be responsible for bringing in and leading out the congregation, but they are to obey the ultimate authority of the priests and the heads of the fathers of the congregation. Two factors lead me to believe that the last phrase in this passage goes back to a recension of 1QSa in favour of the tradition reflected in 1QS 5 -one may call it a 'Zadokite recension'.
1. The last phrase, i.e. 1QSa 1:24b-25a, is clearly redundant. Both the authority of the priests as well as the authority of the heads of the fathers of the congregation have already been mentioned.
2. However, rather than being a straightforward repetition of the expressions used earlier in the passage, "the sons of Zadok" are here used to describe the priests instead of the earlier "the sons of
Aaron". Whereas repetition as such may have been understood as a simple literary device, this change in terminology seems to have a different purpose. What is more, I have shown earlier that it is the "sons of Zadok" tradition that has entered 1QSa at a redactional level. It, therefore, seems probable that we have here evidence of a recension which is trying to enhance the authority of the sons of Zadok and which should be seen as related to both, 1QSa 1:1-3 and 1QS 5. As in the preceding passage, here the "sons of Zadok" have again been appended at the end of this regulation. Furthermore, we have another case of a repetition. The phrase "these are the men ..."
occurs at the beginning of the passage as well as in 2:1b-2a. Only in the second formulation, which repeats the first, have the "sons of Zadok" been introduced. It, therefore, seems likely that the insertion of the "sons of Zadok" at the end of this passage goes back to the same recension attested in 1:24 above.
1QSa 1:6 -2:11a and the Laws of the Damascus Document
In order to support my claim that the community reflected in 1QSa 1:6-2:11a should be associated with the community behind the Laws of the Damascus Document I will focus on a number of aspects shared by both collections.
1. Both, the communal rules in the Laws of the Damascus Document and 1QSa 1:6-2:11a reflect a community that refers to itself using 'all Israel' terminology. 18 The boundaries between insiders and outsiders in both texts correspond to the boundaries between Israel and the nations. Two further important passages that reveal the national self-understanding of the community described in the communal legislation of the CD Laws are found in the section on the meeting of all the camps (CD 14:3-18a). Firstly, the members of the meeting of all the camps are described in 14:3-6a as made up of priests, levites, Israelites and proselytes (rg). Finally, one of the categories of people to be cared for with the money collected and deposited with the overseer and the judges in CD 14:12b-16a is "the one who has been taken captive by a foreign people" (ywgl hbvy rva rkn).
In these passages those addressed are depicted as a national entity. It may well be that this all-Israel terminology is used because the movement addressed thought of itself as the 'true Israel'. Nevertheless, the point I would like to emphasize is that these passages lack the hostility against the majority of Israel that characterizes, for example, the Community Rule, cf. for example 1QS 5:1-3a.
In 1QSa 
Another important point of similarity between the communal legislation of the Damascus Document
and 1QSa is the fact that both works presuppose family life, i.e. marriage and children, in contrast to 1QS.
It has often been pointed out by scholars that both the Damascus Document and 1QSa presuppose family life. 1QSa 1:8b-11 contains sufficient illustration of the fact that family life is presupposed in 1QSa 1:6-2:11a. In this instance my task is less to show that the Damascus Document and 1QSa share this feature, since no one would dispute this. Disagreement enters, however, when it comes to explaining this communality and the lack of references to women in the communal legislation of 1QS 5-9.
References to women and legislation on relations between the sexes are found frequently in the mediaeval text of the Laws of the Damascus Document as well as in the 4QD MSS. It has long been noted that the Damascus Document presupposes family life and the evidence is briefly recapitulated here mainly for the sake of introducing our discussion of this issue.
There are five passages in the mediaeval text of the Laws of the Damascus Document which contain references to women or children.
1. CD 16:10-12 contains a section of halakhah dealing with women's oaths.
CD 11:11 forms part of the Sabbath Code and reads, tbvb awblw taxl qnwyh ta ˆmwah acy la
The childminder shall not carry a child (whilst) going and coming on the sabbath. 
. vrwd wl ˆya
The wages of at least two days each month they shall give to the overseer and the judges. From J. M. Baumgarten's preliminary description of the contents of the 4QD MSS it emerges that a number of additional pieces of legislation dealing with the subject of women and marriage are found in 4QD that are not preserved in CD. 21 In particular Baumgarten mentions a passage that deals with the case of a wife accused of unfaithfulness ( cf. Num. 5) 22 and a passage that lays down rules to be followed when marriages are arranged within the community.
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Finally, the 4QD Penal Code preserves two offences exclusive to 4QD e that mention women.
In contrast to this, women and family life are not mentioned in 1QS, nor does it include any regulations on relations between the sexes. 24 Yet, this silence in 1QS cannot be used as conclusive evidence to maintain either that the members of the 1QS community were celibate or to maintain that they practised marriage. Both the internal literary evidence of the scrolls as well as the archaeological evidence are open to several interpretations, and scholars are divided on the question whether or not 1QS 5-9 contains the regulations for a celibate community. A whole host of scholars have discussed this issue from the time soon after the discovery of the scrolls until very recently when the celibacy debate has been revived. 25 It would be unnecessarily repetitive to outline again all the arguments that have been put forward for or against the view that 1QS reflects a celibate community. Rather, I will limit myself to stating the key arguments that have led me to believe that 1QS 5-9 in its final form seems to describe a community in which women played no role in contrast to the Laws of the Damascus Document and 1QSa 1:6-2:11a.
Whether or not the members of the community described in 1QS 5-9 in its present form were married cannot, as we saw, be decided on the basis of the literary evidence. However, what can be said with
confidence -and what has been emphasized frequently by those scholars who fall into the pro-celibacy camp of Qumran studies -is that women are not mentioned in the communal legislation of 1QS. Thus, even if the members of the community behind 1QS 5-9 were married it seems that the role of women was marginal indeed in that community.
7:6b-9a. Whether or not this passage has been inserted into its present context at a secondary stage 26 , the protasis of this statement clearly presupposes that an alternative lifestyle from the one in camps with wives and children did exist. Thus, compare especially CD 7:6b-7a: "And if they live in camps according to the rule of the land and take wives and beget children ..." (µynb wdylwhw µyvn wjqlw ≈rah 27˚r sk wbvy twnjm µaw).
As far as the reasoning behind a celibate lifestyle among pious Jews of the Second Temple period is concerned it has been noted frequently that such a position is taking the rigid requirements for ritual purity echoed in many texts from the Dead Sea Scrolls one step further, cf. esp. To sum up, it seems likely to me in the light of the considerations outlined above that the community reflected in 1QS 5-9 either lacked women altogether or attributes an extremely peripheral place to women and family life in relation to the djy.
The main implication for the purposes of the present argument is to note that the presupposition of family life constitutes a further aspect shared between the community behind 1QSa 1:6-2:11a and the communal legislation of the Damascus Document. The position of women was by no means equal to that of the male members of the community, but they certainly constitute a visible presence in the community behind both texts.
3. It has been pointed out by Barthélemy that the term hd[ ("congregation") occurs nineteen times in 1QSa and this terminological characteristic led Barthélemy to designate the document "Règle de la
Congrégation". and that the use of ˆyb and dml respectively indicates that different members of the community were expected to show different degrees of familiarity with and knowledge of the Book of Hagu, and that every new member had to acquire some knowledge of its contents.
5. Finally, the regulations of 1QSa 2:5b-9a on the exclusion of physically disabled people from the congregation are paralleled in 4QD a . 31 The text of 4QD a continues that of column 15 of the Genizah text and rules that mentally and physically disabled people are to be excluded from the congregation because of the presence of the vwdqh ykalm, "the holy angels". No one afflicted by any of these shall be authorized to take up his position in the midst of the congregation.
Conclusion
It seems likely to me in the light of these comparative observations that the core of the Rule of the Congregation consists of a piece of communal legislation that goes back to the Essene parent movement of the Qumran community. This material is found in 1QSa 1:6-2:11a and may originally have existed independently as the presence of a second heading in 1QSa 1:6 suggests. In terms of its size the section in 1QSa 1:6-2:11a is the largest in 1QSa and our results are, therefore, of crucial importance for one's perception of the whole document. This communal legislation shows, furthermore, a number of important common features with the communal legislation in the Laws of the Damascus Document which point to a similar social setting. 37 Apart from having been embedded into its present Messianic setting 1QSa 1:6-2:11a underwent a 'Zadokite recension' which resulted in the addition of a number of redactional passages that reflect the social background of 1QS 5. 24 For the sake of completeness it is worth mentioning that 1QS 11:21 makes use of the Hebrew idiom 'one born of a woman' which cannot, however, be taken as a reference to women in the description of the community in 1QS. 25 The following bibliographical list does not purport to be complete: J. M. Baumgarten, "The Essene-
